Because the oldest version of Sigismund's mass appears in the so-called Bob bio Missal, scholars have often discussed it when confronting the problems of dating and establishing a provenance for that early medieval liturgical book.7 In a lengthy aside in the introduction to the fifth volume of the series Pal?ographie musicale, for example, Dom Paul Cagin concluded that behind the Missa sancii
Sigismundi regis in the Bobbio Missal lay an older mass that was the creation of liturgists at Sigismund's own foundation, the monastery of St.-Maurice d'Agaune. The liturgists of St.-Maurice, he claimed, originally composed the mass in the style of the Gallican liturgy, but others quickly adapted it to Roman forms as it spread into areas that conformed to that rite. As he saw it, one such adaptation was present at the court at Monza of the Lombard king Agilulf (59 -15/16), whose wife Theodilinda was a Catholic, and who was himself instru mental in the foundation of the monastery of Bobbio in 612. At Agilulf s court, the mass caught the attention of the Irish missionary, St. Columbanus, who added it along with some other Roman masses to the Irish core of the Bobbio Missal.8
Unfortunately, Cagin's conclusions, however plausible, were only conjectures, and there is still no general agreement on the dating and provenance of the Bobbio Missal. It may have originated in north Italy in the seventh century or in Francia in the eighth, and its direct and indirect sources remain obscure.9 Elsewhere I have explored the origins and history of Sigismund's cult from the sixth through the ninth century.11 The saint's reputation did not derive from the fact that he himself had been miraculously cured of fever, as the Vita of Bishop Apollinaris of Valence records, and as some scholars have believed.12 It resulted rather from a complex of associations and circumstances including the treatment of his remains by the Franks, the topographical and spiritual ecology of Agaune, where they were finally laid to rest, and struggles for independence and authority among monks, bishops, and kings in sixth-century Burgundy?
struggles visible to us in part through competing claims to healing power set forth in contemporary hagiographical texts. In this essay, I would like to focus on the mass of St. Sigismund, not for the light it sheds on the origins of the Bobbio Missal, but for what it reveals about early medieval attempts to come to terms with the ever-present reality of illness.
Dramatic and sudden healing miracles at the shrines of the saints were char acteristic of the religious culture of sixth-century Gaul. These miraculous cures, whereby the former sufferer often entered a state of dependence vis-a-vis the healing saint, staying on at the shrine as one of its servants, represent, in Peter Brown's words, a "model of healing" whose hierarchical aspects corresponded to the new social and power relations of life in the post-Roman West.13 Yet, thanks to the mass in Sigismund's name, sufferers from fever, who were ubiq uitous in the Middle Ages and often too weak to travel, did not need to make a trip to the saint's gravesite on the Rh?ne River southeast of Lake Geneva, but could have access to his healing power wherever his mass was known and sung. saint to specialize in the cure of a particular medical condition but also the first whose healing power was regularly accessible outside the presence of his relics.
In this respect, Sigismund's mass was an innovation in the way that saints cared for the sick. But it was also an innovation of another sort, for it created a place for priests within the healing process, as orchestrators of their congregations' entreaties and as petitioners themselves. The uncertain status of Sigismund's reputation for sanctity and healing power in the sixth century has left traces in the language of the prayers that have the best claim to derive from the mass that originated at Agaune. The prayers draw, in general, on ideas and expressions rooted in the liturgy of Roman Christian antiquity. They express faith in the ability of Sigismund to petition on behalf of fever victims at the court of the heavenly king and faith in the mercy and healing power of God. Yet they suggest that the monks of St.-Maurice did not want to push too readily their claims for Sigismund's power and intercession.
This is hinted at in the one prayer common to every version of the mass that I have found from the eighth to the twelfth centuries. The prayer was no doubt originally a Praefatio missae (the prayer that began the mass of the faithful in the Gallican liturgy The first half of this prayer establishes the role of the apostles and martyrs as channels of God's healing power. In keeping with the nature of the Gallican liturgy, the priest is not himself a link in the intercessory chain, but the director and coordinator of the congregation's entreaty. The second half of the prayer expresses the congregation's hope that God will cure the one for whom the mass is being said and, in so doing, reveal to them Sigismund's special place as an intercessor for fever sufferers, especially victims of malaria. for the king himself as for those who invoked his name in the hope of healing.
As a cautious move in the emerging cult of Sigismund at Agaune, the mass served both to honor the king and as a means of establishing his claims to sanctity.
Miracles wrought in his name on earth would attest to his presence in heaven and to his special status as intercessor for fever sufferers. ing of illness, especially in its use of the words salus and saluatio, terms that meant simply "health" and "cure" in classical Latin, but had taken on the added meaning of "salvation" in Christian contexts.48 Whereas the mass as a whole unambiguously petitions God through Sigismund for a cure, the Preface reminds the sufferer and his or her relatives to see in illness a gift through which God makes possible both health and salvation.
It is possible that the mass of St. Sigismund arrived at Angoul?me without a Preface and that this one was added there. It is equally possible that it circulated intact. One scholar has even cited the Angoul?me mass as the Roman version.49
Its other prayers occur regularly in other versions of the mass, so its history before and after its incorporation in the Angoul?me sacramentary must have been com plex.50 The appearance of the "Roman" Preface in the Angoul?me mass certainly represents a much wider diffusion, for when it does appear in other masses, it does so in combination with some of the specific references to Sigismund that appear also in the Preface of the Bobbio Missal. This is the case, for example, in the near contemporary sacramentary of Autun, a Burgundi?n book that rep resents eighth-century practice in the lands around Agaune more unambiguously Truly you Lord our God granted the triumph of martyrdom to your chosen one King Sigismund, mercy following upon grace. We offer gifts to you lord omnipotent father so that through the communion of the body and blood of your son Jesus Christ our lord, in honor of your chosen one King Sigismund, you will drive out the storms of chills and repel the heat of fever and see fit to recall this your servant to his former health, just as you restored the mother-in-law of the apostle Peter to complete health through Jesus Christ the savior of the world for whom the angels give praise.51
Prefaces that combine the old Roman prayer post infirmitatem with these lines also appear in the late ninth-century sacramentary of Echternach, the contem porary north-Italian sacramentary in Vatican MS lat. 377, and the eleventh-cen tury sacramentary of Vich from northern Spain.52 The Bobbio Missal itself, how ever, along with a large group of north Italian and Swiss manuscripts, shows no trace of the old Rornan prayer. In its place is an introductory passage that presents
Sigismund as a man of peace who committed no sins (quoting Psalm 36:37 and Isaiah 53:9).53 Moreover, the passage translated above is expanded by the asser tion that Sigismund's martyrdom came "not through the trial of a persecutor but among the tumult of wars"; by an appeal to God's goodness; and by a request that echoes the last line of the Gallican bidding: "reveal after death in power he whom before death you formed in faith."54 This is clearly early material, going back to a period when it was necessary to argue Sigismund's claim to sanctity.
Its preservation in masses from the lands to the east of Agaune is the result, no doubt, of an early expansion of the cult in that direction and then the relative isolation of those mountainous areas throughout the early Middle Ages. The liturgical uniformity of the mass in the mountainous areas of northern
Italy and the Swiss Alps between the eighth and the twelfth century stands, thus, in sharp contrast to the diversity that developed in the lands that came under There is no explicit mention of the mass of Sigismund here, but there may be a hint of ongoing transformations in his cult in the author's use of the plural in the phrase sanctorum cineribus. In the context of the Passio itself, the reference would seem to be to the relics of the king along with those of his wife and sons, but it could also be taken as a general reference to Sigismund's "companions," who, as we shall see, begin to appear in the prayers of the mass towards the end of the ninth century. There is, moreover, an implicit connection between this text and the liturgical contexts in which it might be read as a lectio or with which it resonated, in the way it passes from narrative to prayer in the final clauses. This prayer reflects the expansion of the priestly role in making Sigismund's healing power available within a liturgical setting that resulted from the (however limited) success of Carolingian efforts to romanize the liturgical practices of the Frankish realm. At the request of a member of the congregation suffering from fever (or of his or her kin, physical or spiritual), and upon receipt of an offering, the priest would use his sacramental power to offer a mass. Sigismund, the ad vocate of fever sufferers, would then present the mass offering at the heavenly court as a petition through Jesus to his father, the all-powerful God, the source of both sickness and health. The elaboration of the image of the heavenly court is also characteristic of the Carolingian period, when power and authority were increasingly conceived in terms of chains of command. It is so well developed here that Sigismund is even given aides to help him press his case?providing the earliest mention of the "associates" of St. Sigismund, whose identity has never been determined, but who appear in many later texts. and 78 above) is associated by title with the feast of Sigismund on 1 May, but by context (it is followed by instructions for letting blood) with healing as a form of pastoral care.
